where Free Blacks were an established social and economic presence in the east coast cities, while the Catholic Irish were regarded as ape-like carriers of disease. 5 In The Invention of the White Race, Theodore W. Allen 'look[s] into an Irish mirror' to understand the 'paramount issue in American history', that is, 'the invention of the white race'. And examines how English colonisation of Ireland from the seventeenth century racialized the Irish in 'a deliberate ruling-class policy.' 6 Giving a detailed description of how the Irish in nineteenth-century Ireland had a kinship with the enslavement of African-Americans, he shows how one nationalist leader in particular, Daniel O'Connell, the beloved 'Liberator', risked the Irish nationalist cause to agitate for the abolition of slavery. The most disturbing aspect of his study reveals how these same politicized Irish became white supremacists in America.
Before the American Civil War the Irish committed themselves to the American political order whose logic rested on the rhetoric of racial distinctions to claim equality and justice for all on the white side of that colour line. Examining Allen shows how the Democratic party machine, the party of the slave-holders in the South and long-time holders of power in American government, rewarded Irish-Americans for their vote with government jobs, systematic patronage and favour, and a guarantee of those other two ante-Bellum white-skin privileges: the presumption of liberty and the right of immigration and naturalization. The rhetoric of Irish-American whiteness argued that the Abolitionist movement was 'un-American', that the Irish in Ireland should understand that it was the duty of the Irish-Americans to be 'patriotic' to their adopted country and to support the Democrat-led status quo, particularly as it was hoped that the US would give aid to throwing the British out of Ireland. 7 So, the appeal to both transcendent nationalisms (Irish-America) becomes hyphenated on the issue of whiteness.
The political leadership of the Irish in ante-Bellum and Civil War New York was tightly controlled by the archbishop, John Hughes. A labourer before he became a priest, the Irish-born Hughes had written poetry in which he expressed the kinship he felt between this heritage and the plight of the African-American slave. 8 However, Allen shows that for the sake of political expediency and economic advantage Hughes' antiabolitionist stance slid from careful equivocation into an eventual posture of white supremacy. This was eagerly taken up by his flock who, under the fosterage of the Democratic party headquarters at Tammany Hall, increasingly organized themselves as a self-protective white labour force haunted by the phantom threat of non-existent black workers--a performance that occasionally flared in the violent slaughtering of African-Americans by the white Irish-Americans of New York. 9 So, the Irish became white, and joined a political and symbolic order dreamed by the Virginian Democrats, Jefferson and Madison, where equality and justice for all was assured 'above the racial line,' but at the cost of denying the poverty and precarious social status of Irish-American working class lives. 10 In the east coast cities of America, Irish-American poverty with its attendant high level of drug and alcohol addiction, organized crime, unemployment, school drop-out rates, poor housing and health were denied by projecting these ills as germane to African-American communities: to complain about the oppression of poverty is to be Black. This informed the racist anger that flared during the 'bussing crisis' in South Boston, in which the desegregation of Patrick's Day procession into the parade we recognize today.' 14 The AOH has been the prime organizer of the New York parade since this time. The parade quickly grew in size and the AOH spread rapidly in the cities where the Irish were to be found; soon both the where an activist allegedly spat out the host during a mass officiated by John Cardinal O'Connor. While mass was disrupted, nobody spat out the host; nonetheless, the story was universally believed. 16 Many (including liberal Irish Catholics) might have felt that the virulently homophobic Cardinal who did his utmost to exert his considerable power in New York politics was fair game to be targeted by protesters, but there was general agreement that the action of spitting out the communion was a desecration that must be condemned. For many Irish-Americans, the (misreported) pollution of communion in their beloved St Patrick's Cathedral was considered injurious. The anger of the Irish-American community was misguided, but was informed by collective historical memories of sectarian oppression, and this configured the emotional atmosphere when 7 ILGO applied to march in the parade.
The clash between the AOH and ILGO can be understood as a cultural clash between Irish-born immigrants and Irish-American natives. Anne Maguire, a founder member of ILGO, notes that even within ILGO from its earliest inception, Irish-born lesbians and gay men resented what they perceived being romanticized and patronized by their fellow gay Irish-Americans, and there 'were rumblings [within ILGO] about how unfriendly the immigrants were towards Irish-Americans, and there was a grain of truth to this assertion and no simple explanation.' 17 When the parade controversy broke the leaders of ILGO were largely Irish-born lesbians and gays, who didn't readily think of themselves as the descendents of the survivors of a nineteenth-century famine, and most of whom were indifferent or opposed to the Catholic church or, if were engaged with it, tended to be critically engaged. Some of the key members involved in establishing ILGO had been radicalized through direct experience of British militarized oppression of Catholic communities in the north of Ireland or through involvement with Republican politics. However, even this potentially common ground with Irish-America was complicated because the Irish-born activists understood the inequities in the north of Ireland as Civil Rights infringements, a model that had an intellectual and political debt to the US Black Civil Rights Movement. 18 Given that this was before the world was wide-webbed, and that many of the Irish-born ILGO members came out as lesbians and gay men after they had arrived in the US, their first point of contact was not the lesbian and gay social scenes and communities of the urban US, but the Irish-American and socalled 'New Irish' communities. It was on this community that they depended for jobs, housing, social life, emotional support, and connection with home through news, information or Irish goods.
Irish Lesbian and Gay Organization [ILGO]
It was precisely this faultline between being Irish and being gay that ILGO sought to address. As Maguire describes it:
In the spring of 1990, we had our first meeting in a Japanese restaurant…Our mission was to make it possible for the predominantly immigrant group to be Irish and gay at the same time. Before ILGO we were forced to choose; we could be Irish if we were closeted, (which most of our members were), or we could be lesbians and gay men so long as we gave up the benefits offered by the Irish community to immigrants to this city [New York]. ILGO changed all that.
Women and men from all walks of life flocked to the group. When spring passed into summer we celebrated by marching in the Lesbian and Gay Pride parade in Manhattan. Self-identified Irish lesbians and gay men seemed to come as a surprise to many in the gay community and jokes were made about how our existence was an oxymoron. This made us wonder if Irish people knew we existed at all. We naively thought the St Patrick's Day Parade would solve everything and sent in our application to march in October. 19 In the same manner that Irish-Americans used the parade to assert their twin allegiance to Irish Catholic nationalism and American citizenship, ILGO members wished to assert pride in nationality and membership of the lesbian and gay community. However, this was to prove an impossibility: the difficulty that many in ILGO experienced of expressing being both Irish and (at the same time, in the same place) gay was to be prevented in the public discourse that arose from the earliest days of the parade controversy. ILGO recognized that their exclusion was sought on the grounds that they were not representative of an Ireland or Irish identity that the AOH claimed the right to determine. 24
How ILGO Became the KKK
In the fallout from the 1991 parade a legal hearing was held by the Human Rights Commission of New York to determine if the AOH was discriminating against ILGO. An unsolicited amicus brief was filed on behalf of the AOH from the New York Civil Liberties Union (NYCLU). The NYCLU are a regional branch of the influential American Civil Liberties Union (ACLU). The ACLU has a membership of over 400,000, and prosecutes over 6,000 cases a year in the USA and describes itself, without irony, as America's 'guardian of liberty'. 25 It was all the more breathtaking then that NYCLU's brief, written by Norman Siegel, supported ILGO's exclusion from the Parade. Siegal sought this exclusion on the grounds that ILGO was by definition anti-Irish-not just the opposite of 'Irishness' but its antithesis, a violent self-defined enemy of the Irish:
Could the organizers of the Israel Day Parade be compelled to accept German born neo-Nazis to its ranks? Would the Gay Pride Committee be required to accept heterosexual homophobes and skinheads to its contingency? Can the AOH exclude on the grounds of national origin an English born group which wishes to march with the banner 'England Stay In Ireland'? Must the AOH include non-
Catholic groups who wish to express their anti-Papal beliefs? 26
A major victory of the Civil Rights movement in the USA was the ending of the segregated school system in the Southern States; the legal argument accepted by the Supreme Court leading to desegregation was that separate systems could not be equal.
Remarkably, in light of this landmark decision, the brief of the NYCLU argued that ILGO be awarded a permit for a separate parade on St Patrick's Day-separate but equal.
NYCLU would go on to make this same argument against ILGO in other courts and the ACLU would eventually be on the winning side in the American Supreme Court which successfully overturned lesbians' and gays' right to be included in the Boston St Patrick's Day Parade. 27 The support of the African-American Mayor for ILGO, despite the Cardinal's opposition, arguably fed into Siegal's assumption that ILGO were not quite Irish. Certainly, the NYCLU implicitly assumed that homophobia was intrinsic to the expression of Irish identity, and so a proud claiming of homosexual identity could not be performed as an Irish identity; the two discourses were antithetical.
The battle as to who was really Irish continued in the hearings of the Human Rights Commission. Their judgment, written by Judge Rosemary Maldonado, rejected the AOH argument that the parade was a private affair. Attended by over 500,000 people and costing well over a million dollars to the taxpayer, the Commission ruled that the parade was a public accommodation. The judgment also ruled that the AOH's claim that they had ILGO on a 'waiting-list' of would-be participants was a sham and that the AOH had discriminated against ILGO. 28 Despite this, Judge Maldonado's final analysis was that as the parade was a celebration of Irish ethnicity, the AOH had a right to discriminate against ILGO, based on the tacit acceptance that an a-priori condition of being Irish was an active intolerance of homosexuals, and therefore no expression of an identity that was simultaneously Irish and homosexual were possible. This effectively asserted that the AOH's right to be homophobic because they are Irish outweighs Irish people's right to define themselves as gay. 'Constitutional protection is not reserved for zealots. It is not the only the Nazis and the KKK and the gay groups that have the right to shape their message.' 31 Court rulings eventually decreed that ILGO was not allowed to march in 1992, but granted permission to stage a protest at the sidelines. This was to be the last time that ILGO were allowed the right to protest. Since 1993, ILGO has been put in the position where organizing any kind of protest on Fifth Avenue is interpreted as civil disobedience and results in mass arrests. 32 The American media took an extraordinary interest in the controversy and were largely very sympathetic to the Irish Lesbian and Gay organization: 'mild mannered' became the epithet most associated with ILGO. However, while expressing 'genuine sadness' for ILGO's plight, most media commentators and print editorials were happy that ILGO had not been ordered into the 1992 parade by a court decision; as The New York Times put it, that would have been the cure 'that looked worse than the disease'. 33 Meanwhile, fifteen years later, ILGO is still fighting for inclusion in a parade that is still a significant Irish space, however much the forward-looking Irish state might wish to deny it and the Irish diaspora that the NY parade includes and excludes.
